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CREATION AS EXPLAINED IN THE TANTRA.(r) 


A psychological analysis of our worldly experience ordinarily 
gives us both the feeling of persistence and change. This per¬ 
sonal experience expresses a cosmic truth. An examination of 
any doctrine of creation similarly reveals two fundamental con¬ 
cepts. those of Being and Becoming, Changelessness and Change, 
the One and the Many. In Sanskrit they are called the Ku/astha 
and Bhava or Bhavana. The first is the Spirit or PuruV/a or 
Brahman who is true Being (Sat) pure ^consciousness (Chit) and 
pure transcendental feeling or Bliss (Ananda). According to 
Indian notions the Spirit as such is and never becomes. It is 
Nature which is the subject o( change. We may understand 
Nature in a twofold sense : first as the root principle or noumenal 
cause of the phenomenal world that is as Principle of Becoming 
and secondly as such world. Nature in the former sense is Mula- 
prakrzti which means that which exists as the root (Mu-la) 
substance of things before (Pra) creation (Krz'ti) and which in 
association with Spirit (Chit) either truly or apparently creates, 
maintains and destroys the Universal This Mulaprakrzti the 
SharadA, Tilaka calls Mulabhuta Avyakta and the Vedanta (of 
Shangkara to which I alone refer) Maya. 

Nature in the Second sense that is the phenomenal world 
which is a product of Mulaprakmi. is the compound of the 
evolutes from this root substance which are called Vikrztis in the 
Sangkhya and Tantra and name and form (Namarupa) by the 
Vedantins who attribute them to ignorance (Avidya). Mula- 
prakrz'ti as the material and instrumental cause of things is that 
potentiality of natural power (natura naturans) which manifests 
as the Universe (natura naturata). 

Touching these two Principles there are certain fundamental 
points of agreement in the three systems which 1 am examining 
Sangkhya, Vedanta and the Advaitavada of the Tantra. They 
are as follows. Spirit or Brahman or Purus/za as Sat. Chit, 
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Anandu is Eternal Conscious Being, Ii i- < 1 1:11ij-< l« ,, m d h , 
no activity (Karttr/ttva). It is nol iliou loi< in h II' , ,;m. 
whether instrumental or material ; (hough in so l.u . Ii . ,n m{> 1 
presesjee gives the appearance of consciousii- . to the sell 
vities of lYak/vti It may in such sense he desigi i(ee| ,ui Hli 
cient causes So aceon ling lo SAng khyn I Yak/ /li I'lliri,'. I 'i nu./'.i 
and in VedAnta AvidyA, of. the three ( iii//a:. la,I ih i If < cion 
of ChidAnanda. On the oilier hand the subsLanc< or factors ol 
Mulaprakr/ti or MAyA. are the three Giwas or the three charm - 
teristics of the principle of Nature according to which ii reveal.*. 
(Sattva) or veils (Tanias) Spirit (Chit) and theaeiivity orenurg) 
(Rajas) which urges Sattva and l amas to operation. 


It also is Eternal but is unconscious (Achit) Becoming. 
Though it is without consciousness (Chaitanya) it is essentially 
activity (Karttr/ttva) motion and change. It is a true cause 
instrumental and, material of the World. But notwithstanding 
all the things to which MCilaprakr/ti gives birth, its substance 
according to SAngkhya and Tantra is in no wise diminished by 
the production of the Vikr/tis or lattvas ; the Guwas which con¬ 
stitute it ever remaining the same. The source of all becoming 
is never exhausted though the things which are therelrom pro¬ 
duced appear and disappear. 

Passing from the general points of agreement to those oI 
difference we note firstly those between the SAngkhya and 
VedAnta. The SAngkhya is commonly regarded as a dualistic 
system which affirms that both Puru^a and IYakr/ti are real, 
separate and, except for the purpose of creation, independent 
Principles. The VedAnta however says that there cannot be 
two Principles which are both absolutely real. It does not how¬ 
ever altogether discard the dual principles of the SAngkhya but 
says that Mftlaprakr/ti which it calls MAyA while real from one 
point of view, that is empirically, is'not truly real from another 
and transcendental standpoint. It affirms therefore that the only 
real (Sad-vastu) is the attributeless (Nirgiwa) Brahman. All 
else is MAyA and its products. Whilst then the SAngkhyan 
MAlaprakr/ti is an Eternal Reality,,it is according to the trans¬ 
cendental method of Shangkara an eternal unreality (MithyA 
bhAtA SanAtam). The empirical reality which Is really false is 
due to the AvidyA which is inherent in the nature of the 
embodied spirit (Jiva). MAyA is Avastu or no real thing. It is 
Nistattva. As AvidyA is unreal so is its cause or MAyA. The world 
is then granscenden tally unreal, The kernel of the VcdAmik 
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argument on this point is to be found in its interpretations of 

the Vaidik Mah&v&kya “That Thou art” (Tat tvam ash. 
lifere is ishvara that is Brahman with May& as His body or 
Up4dhi. Tvam is the Jiva with AvidyA, as its body. It is then 
shown that Jiva is only ishvara when MAyA, is eliminated from 
the latter and Avidyft from Jiva. Therefore only as Brahman 
is the Tvam the Tat; therefore neither MAyA, nor Avidya really 
exist (they are Avastu) for otherwise the equality of Jiva and 
Ishvara could not be affirmed. This conclusion that Mitya is 
Avastu has far reaching consequences both religious and philo¬ 
sophical and so has the denial of it. It is on this question that 
there is a fundamental difference between Shangkara’s Advaita- 
vada and that of the Tantra which I am about to discuss. 

Before however doing so I will first contrast the notions of 
creation in Sangkhya and Vedanta. It is common ground in all 
three systems that creation is the appearance produced by the 
action of Miilaprakz zti or principle of Nature (Achit) existing 
in association with the Spirit or Chit. According to both 
Sangkhya and Tantra, in Mulaprakrzti or the potential condition 
of the Natural Principle the Guzzas are in a state of equality 
(Samyavastha) that is they are not affecting one another. But 
as Mrdaprakz'zti is essentially movement it is said that even when 
in this state of equality the Guzzas are yet continually changing 
into themselves (Sarupapari/zama). I his inherent subtle move¬ 
ment is the nature of the Guzza itself and exists without effecting 
any objective result. Owing to the ripening of Adz zk/zz'a or 
Karma creation takes place by the disturbance of this equality 
of the Guzzas (Guzzak^obha) which then commence to oscillate 
and act upon one another. It is this initial creative motion 
which is known in the I antra as Cosmic Sound (1 arashabda). 
It is through the association of Punw/za with Miilaprakz'ztiin 
cosmic vibration (Spandana) that creation takes place. I lie- 
whole universe arises from' varied forms of this grand initial 
motion. So scientific “matter” is now currently held to be the 
varied appearance produced in our minds by vibration of and in 
the single substance called ether. This new western scientific 
doctrine of vibration is in India an ancient inheritance. “Hring, 
the Supreme Hangsa dwells in the brilliant heaven. 1 he word 
“Hangsa” comes, it is said, from the. word P anti which means 
Gati or Motion. Sfiyana says that It is called Aditya because 
It is in perpetual motion. But Indian teaching carries the appli¬ 
cation of this doctrine beyond the .scientific ether which is-a 
physical substance (Malmbhuta). 1 here is vibration in the 
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;al body that is of the Guwas of MAlaprakntt as thi result of 

_r/shapari«Ama of ParAshabdasm/Vi - 111 DOL md e d of the 

mind (Anta/zkara/za); and in the gross body a . P .• te su b t i t . 
BhiAtas which derive from the 1 anmAtras then ‘ j, d 

source of origin. The Hira«yagarbha and VirA/bounc 

Madhyamft, and Vaikhan. If this stn \ in K fi research has not 

ancient Eastern wisdom and modern scientific resec 

been recognised it is due to the fact that t ie <> * . ^ CO un- 

Orientalist and those who take, their cue iom Indian 

try are prone to the somewhat contemptuous be \ j come 

notions are of “ historical ’ interest only anc as SLICf other- 
addition possibly for some intellectual museunv but are oth 
wise without value or actuality. 1 he vibrating Mulap ak;m 
and its Guzzas ever remain the same thoug i t ie P j ous 

of now one and now another of them produces ‘ , 

evolutes called Vikr/tis or Tattvas which constitute the world of 
mind and matter. These I attvas constitute tie e 
the created world. They are the well known Buddhi, Aha & - 
kara, Manas (constituting the Anta/zkarazza) the ten lnt mas, 
five Tanmatras and five MahAbhutas of “ ether “ air hie 

“water” and “earth” which of course must not be identified 

with the notions which the English terms connote. 1 hesc 
Tattvas are names for the elements which we discover as a 
result of a psychological analysis of our worldly experience. 
That experience ordinarily gives us both the feeling of persist¬ 
ence and change. The former is due to the presence ot the 
Atma or Chit-shakti which exists in us in association with 
Mulaprakrzti. This is the Chaitanya in all bodies. Change is 
caused by Mulaprakrzti or Mayashakti and its elements may be 
divided into the subjective and objective Tattvas or what we 
call mind and matter. Analysing again the former we discover 
an individuality (AhangkAra) sensing through the Indriyas a 
world which forms the material of its percepts and concepts 
(Manas and Buddhi). The object of thought or “matter” are 
the varied compounds of the Vaikr/ta creation which are made 
up of combinations of the gross elements (MahAbhuta) which 
themselves derive from the subtle elements or TanmAtra. 
Now according to SAngkhya all this is real, for all are Tattvas, 
Purwr/za and Prakrzti are T attvas and so are the Vikr/tis of the 
latter. 


According to the VedAnta also creation takes place through 
the association of the Brahman then known as the Lord or 
Ishvara ('MAyopAdhika-Chaitanyam Ishvara/z ) with MAyA. 
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That is Chit is associated with, though unaffected by, MftyA, 
which operates by reason of such association to produce the 
universe. But really only the unchanging Sad-vastu or Brah¬ 
man exists. The ever changing world is, when viewed by the 
spiritually wise (Jnflni), nothing but an unreal phantasm imposed 
by the World-dreamer on the Changeless Sat. It is true that 
it has the quality of being in accordance with the greatest 
principle of order namely that of causality. It is the Sat how¬ 
ever which gives to the World-dream the character of orderli¬ 
ness because it is on and in association with that pure Chit, or 
Sat that the World-dream plays. It is true that behind all this 
unreal appearance there is the Real, the Brahman. But the 
phenomenal world has no real substratum existing as its instru¬ 
mental and material cause. The Brahman is no true cause and 
M&ya is unreal (Avastu). The world has only the appearance 
of reality from the reflection which is cast by the real upon the 
unreal. Nor is ishvara, the creative and ruling Lord, in a 
transcendental sense real. For as it is the Brahman in associa¬ 
tion with the World-dream which Shangkara calls Ishvara, the 
latter, is nothing but the Brahman viewed through the World- 
dream. It follows that the universe is the illusory product of 
the association of the real and the unreal and when this dream 
ends in liberation (Mukti) the notion of Ishvara as its creator 
no longer exists. For His body is Maya and this is Avastu. 
So long however - as there is a world, that is so long as one is 
subject, however slightly, to the World-dream or to any extent 
or in any degree embodied, so long do we recognise the 
existence of Ishvara. The Lord truly exists for every Jiva so 
long as he is such. But on attainment of bodiless liberation 
(Videha Mukti) the Jiva becomes himself Sachchidananda and 
as such ishvara does not exist for him, for Ishvara is but the 
Sat viewed through the World-dream of which the Sat is free. 
“ The Brahman is true, the world is false. The Jiva is Brah¬ 
man (ParamatmA,) and nothing else.” 

The opponents of this system or Mayavacla have charged it 
with being a covert form of Buddhistic nihilism (Mayavadam 
asachchhastrang prachchhanang bauddham). It has however 
perhaps been more correctly said that Shri Shangkara adjusted 
his philosophy to meet the MayavlVda of the Buddhists and so 
promulgated a new theory of M}\yt\ without abandoning the 
faith or practice of his Shaiva dharma. 

All systems obviously concede at least the empirical reality 
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of the world. The question is whether it has a greater i eaity 

than that and if so in what way ? S&ngfkhya affirms its rea •*-> • 
Shangkara denies it in order to secure the complete uniity o 
the Brahman. Each system has merits of its own. Sang ^ 1 > tL 
by its dualism is able to preserve in all its integrity the spcci ic 
character of Chit as Niranjana. This result on the other "Line 
is effected at the cost of that unity for which our tffind lrL ; a 
kind of metaphysical hunger. Shangkara by his Mayaa a a 
secures this unity, but this achievement is at the cost ol a denia 
of the reality of the world whether considered as the product 
(vikrzti) of Mulaprak/'zti or as Mulaprakrz'ti itself. 

There is however another alternative and that is the great 
Tantrik doctrine of Duality in Unity. There is, this Shastra 
says, a middle course in which the reality of the world is in one 
sense affirmed without compromising the truth of the unity_ of 
the Brahman for which Shangkara by such lofty speculation 
contends. I here shortly state what is developed more fully 
later. The Tantrik Advaitavada in distinction from that of 
Shangkara recognises the reality of Mulaprakrzti though it 
holds that Vikrzti is, in a sense I state later, unreal. Here in a 
qualified way it follows the Sangkhya. On the other hand it 
differs from the Sangkhya in holding that Mulaprakrz’ti or 
May&shakti is not a principle separate from the Brahman but 
exists in and as a principle of the one Brahman substance. 
The world therefore as mere appearance is not real in the 
Indian sense of that term but the ground principle of such 
appearance or Mayashakti- is real. There is thus a reality 
behind all appearances a real natural substance behind the 
apparent transformations. And as Maya which is the body of 
Ishvara is both eternal and real so is Ishvara. I pass now to 
the Advaitavada of the Tantra. 

The Indian Tantra is not a, formal system of philosophy 
(Darshana). It is in the broadest sense a generic term for the 
writings and various traditions which express the whole culture 
of a certain epoch in Indian History. The contents are there¬ 
fore of an encyclopaedic character, religion, ritual, domestic rites, 
law, medicine, magic, and 30 forth. It has thus great historical 
value which appears to be the most fashionable form of recom¬ 
mendation for the Indian Scriptures now-a-days. The mere 
historian. I believe, derives encouragement from the fact that 
out of bad material may yet be made good history. 1 am not 
here concerned with this aspect of the matter. For my present 
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purpose the Tantra is part of the UpAsanAkAz/Ya of tne three 
- departments of Shruti and is a system of physical, psychical 

and moral training (SAdhana) worship, and Yoga. It is_tnus 

essentially practical. This is what it claims to ’ .‘ ,s 

critics it has appeared to be a system of immoral indiscipline. 

I am not here concerned with the charge but with tne ■ 
of creation to be found in this ShAstra. Underlying hoy 
all this practice, whatsoever be the worth or otherwise w r.sch . 
attributed to it. there is a philosophy which must he abstrecieo 
as 1 have here done for the first time with some difficulty. g orn 

the disquisitions on religion and the ritual and Yoga directions 
to be found in the various Tantras. The fundamental prin¬ 
ciples are as follows. 

The equalitv (SAmya) of the Gu/zas is Miilaprakrzti which 
has activity (Karttr/ttva) but no consciousness (Chaitanya). 
Brahman is Sachchidananda who has Chaitanya and no Ivar- 
ttr/ttva. It is true therefore that considered in themselves and 
without reference to the other they are separate distinguishable 
and differendv characterised Principles. But this is so only- if 
we endeavour so to think of them. As a matter of fact how¬ 
ever the two admittedly ever and everywhere co-exist and 
cannot except for the purpose of formal demonstration be 
thought of without the other. The connection between the two 
is one of unseparateness (Avinabhava* Sambandha). Brahman 
does not exist without Prakr/ti or Prakr/ti without the Brah¬ 
man. Some call the Supreme Chaitanya with Prakr/ti, others 
Prakr/ti with Chaitanya. Some worship It as Shiva ; others as 
Shakti. Both are one and the same. Shiva is the one viewed 
from Its Chit aspect. Shakti is the one viewed from Its Maya 
aspect. They are the “ male ” and “ female " aspects of the same 
Unity which is neither male nor female. Akula is Shiva. Kula.is 
Shakti. The same Supreme is worshipped by Sadhana of 
Brahman as by SAdhana of Adyashakti. The two cannot be 
separated, for Brahman without Prakrzti is actionless and Pra¬ 
kr/ti without Brahman is unconscious. According to SAngkhya 
Prakr/ti is eternal and so is the Maya of Shangkara. There is 
NhV/kala Shiva or the transcendent attributeless (Nirgu/za) 
Brahman ; and Sakala Shiva or the embodied immanent Brah 
man with attributes (Sagu/za). 

Kala corresponds with the SAngkhyan MAlaprakr/ti or 
SamyAvasthA of the three Guwas and the VedAntic MAyA. 
But KalA which is MAlaprakr/ti and MayA eternally exists 
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and therefore when we speak of NL/zkala Shiva it is 
not meant that there is then or at any time no Kala tor 
Ivala ever exists but that Brahman is meant which is 
thought of as being without the working Prakrzti (I Vakzvter- 
anya/z), Mt\ya Shakti is then latent in it. As the Devi in the 
KulachrWfhnazzi says “Ahang PrakzYtirCip& chet Chidananda- 
parayazza.” Sakala Shiva is on the other hand Shiva consider¬ 
ed as associated with Prakr/ti in operation and manitesting the 
world. In one case Kali! is working or manifest, in the other 
it is not, but exists in a potential state. In the same way the 
two Shivas are one and the same. 1 here is one Shiva who is 
Nirgu«a and Saguzza. The Tantrik Yoga treatise A/£a/chakra- 
nirupazza describes the Jivatma as the Paryyaya of, that is 
another name for, the Paramatmti; adding that the root ol 
wisdom (Mulavidya) is a knowledge of their identity. When 
the Brahman manifests It is called Shakti which is the magni- 
ficient concept round which Tantra is built. 1 he term comes 
from the root “Shak” which means “to be able.” It is the 
power whereby the Brahman manifests Itself and the Brahman 
Itself; for Shakti and possessor of Shakti (Shaktim&n) are one 
and the same. As Shakti is Brahman it is also Nirguzza and 
Saguzza. The former is Chit Shakti, that is Chit in association 
with the operating Prakrzti as the efficient cause of the creation ; 
and M&ya Shakti which means Maya as a Shakti that Ls in crea¬ 
tive operation as the instrumental (Nimitta) and material (Upa- 
dana) cause of the universe. This is the Shakti which pro¬ 
duces Avidya just as Mahanmya or ishvara is the Great 
Liberatrix. These twin aspects of Shakti appear throughout 
creation. Thus in the body, the Chit or Brahman aspect is 
conscious Atma or Spirit and the Maya aspect is the Anta/fc- 
karazza and its derivatives or the unconscious (Jaz/a) mind and 
body. When however we speak here of Shakti without 
any qualifications what is meant is Chit Shakti in association 
with May & Shakti that is ishvara or Devi or Maham&yA, the 
Mother of all worlds. If we keep this in view we shall not fall 
into the error of supposing that the Shaktas (whose religion is 
one of the oldest in the world ; how old indeed is as yet little 
known) worship material force or gross matter, ishvara or 
lshvari is not Achit which as pure Sattvaguzza is only His or 
Her body. M&ya Shakti in the sense of Mftlaprakrz'ti is Achit. 

In a certain class of Indian images you will see the Lord 
with a diminutive female figure on His lap. I he makers and 
worshippers of those images thought ol Shakti as being in the 
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.subordinate position which some persons considei a l ^' n( ,l u 
should occupy. Phis is however not the conception o anl 1 r ' l i 
according to which She is not a handmaid oi the am< -T* A 
Lord Himself being but the name for that aspect otHis m 
which He is the Mother and Nourisher of the worlds. As 
Shiva is the transcendent, Shakti is the immanent aspect ot the 
one Brahman who is Shiva-Shakti. Being Its aspect, it is not 
different from, but one with It. In the Ku achiu/ama;/i N gan c 
the Bhairavi addressing Bhairava says “ l hou art the Guiuo 
all, 1 entered into Thy body (as Shakti) and thereby \ ho 
didst become the Lord (Prabhu). I here Is none but M>se 
Who is the Mother to create (K&ryyavibMvini). I here foreit, 
is that when creation takes place Sonship is m Hiee. o 

alone art the Father Who wills what 1 do (Karyyavibhavaka , 
that is She is the vessel which receives the nectai which Hows 
from Nityftnanda). By the union ot Shiva and Shakti reation 
comes (Shiva-Shakti-samayog&t jayate sr/A^/ikalpana). as al 
in the universe is both Shiva and Shakti (Shivashaktimaya) 
therefore Oh Maheshvara Thou art in every place and l am in 
every place. Thou art in all and I am in all. I he creative 
Word thus sows I ts seed in Its own womb. 

Such being the nature of Shakti the next question is whether 
M&ya as Shangkara affirms is Avastu. It is to be remembered^ 
that according to his empirical methpd it is taken as real but 
transcenden,tally it is alleged to be an eternal unreality because 
the object of the latter method is to explain away the world 
altogether so as to secure the pure unity of the Brahman. 
The Tantra is however not concerned with any such purpose. 
It is an UpTsanh Shastra in which the world substance and 
its Lord have reality. I here cannot be Sadhana in an 

unreal world by an unreal SPidhaka of an umeal Loicl ^ 1 he 
Tantra replies to M<\yi\v;\cla if it be said that M aya is in 
some unexplained way Avastu yet it is admitted that there 
is something, however unreal it, may be alleged to be, which 
is yet admittedly eternal and in association, whether manifest 
or ' unmanifest, with the Brahman. According to Shangkara 
MAyfl exists as the mere potentiality of some future World- 
dream which shall arise on the ripening of Acbvk///a which 
M*V& is* But in the MahanirvM/a Tantra, Shiva says to 
Devi “ Thou art Thyself the* Park Prakmi of the Param- 
atma,” (Ch. IV v. 10 ). That is*Mayi\ in the sense of Mi\la- 
prakWti which is admittedly eternal is not Avastu but exists in 
the Brahman as one of two principles, the other of which is 
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Chit m Shiva. 

and as creation though Chit thus appt g We thus find 

(,u«a.s is neither exhausted noi a ec ' Sachchidiliiandarupi/n 
Ishvati addressed in the [antra both «. - ‘ • : D i es which 

and TriguwAtmika referring to the two iea 1 nhilosophical 
form pan of the one Brahman substance. The ^ ^sophjcal 

difference between the two expositions appears - 

Shangkara says that there are no distinctions m Bmhman ot 
either of the three kinds ; svagata-bheda mat is is 
parts within one unit, svajiltiya-bheda or distmctioi ' 
units, of one class ; or vijatiya-bheda or distinction between 
units of different classes. Bharati however the Commentatoi 
on the Mahanirvami (Ch. 11 v. 34 ) says that Advaita there 
mentioned means devoid of the last two classes o <■ istinction. 
There is therefore for the purposes of Tantra a--swagatu 
bheda ,n the Brahman Itself namely the two aspects according 
to which the. Brahman is on the one hand, Being, Spirit. Chit 
and on the other the principle of becoming- (Achit) which 
manifests as Nature. In however a mysterious way there is 
an union oi these two principles (Bhavavoga) which thus exist 
without derogation from the partless unity ot the Brahman 
which they are. In short the Brahman may be conceived as 
having twin aspects in one of which It is the cause of the world 
and appears to change and in the other ot which It is the un¬ 
changing Soul of the World. Whilst the Brahman Svarupa or 
Chit Is itself immutable the Brahman is yet through its asso¬ 
ciated Mavik principle the cause of change for Prakr/ti creates 
the world. 


But what then is “ real ” ; a term not always correctly 
understood. According to Indian notions the “ real ” is that 
which ever was, is and will be (KA.latraya-sattva.vAn) ; in the 
words of the Christian liturgy “ as it was in the beginning, is 
now', and ever shall be world without end ’’ ; therefore that 
which changes, which was not, but is, and then ceases to be is 
according to this definition “unreal” however much from a prac¬ 
tical point of view it may appear real to us. Now MayavAda 
calls Mulaprakr/ti the material cause of the .world unreal 
(Avastuj, The Tantra says that the Principle, whence all 
becofning comes, exists as a real substratum so to speak below 
the world of names and forms. This i\jayn is an eternal reality. 
What is unreal are these mimes and forms (AvidyA) that is the 
changing worlds (asat-triloki-sad-bhAnang svarupang Brahmawa/t 
smr/tam Ch. Ill y. 7 MahanirvAwa 'Tantra). These are unreal 
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for they are not permanent but come and go. The body is 
called Sharira which comes from the root Sh rn —“to decay” for 
it is dissolving and being renewed at every moment until death. 
Again however real it may seem to us the world is unreal in the 
sense that it is something other than what it seems to be. 1 his 
thing which I now hold in my hands seems to me to be paper, 
which is white, smooth and so forth yet we are told that it really 
is something different namely a number of extraordinarily rapid * 
vibrations of etheric substance producing the false appearance 
ot scientific " matter In* the same way (as those w r ho worship 
Yantras know) all nature is the appearance produced by various 
forms of motion in Prak/Vtic substance. The real is the Brah-. 
man which all things are (sarvvam khalvidam Brahma) that is 
Spirit and that associated primordial substance which in a way 
unknown to us exists in It but without derogation from Its 
partless spiritual unity. That this is not perceived is due to 
Avidya or those limitations which are inherent in our nature, 
as created beings (Jiva). The Brahman whether in Its Chit or 
Maya aspect eternally and changelessly endures but Avidya 
appears to break up its undivided unity into the unreal that 
is changing manifold world of names and forms which are imputed 
to it.’ 


It follows from the above that as Maya is- the body of 
Lshvara, the ishvara body is in Taotra eternal though in dis¬ 
solution (Pralava) it exists in a latent potential state. Whilst 
the phenomenal world is unreal the World-principle or body of 
the Lord is an eternal reality. Ishvari is not therefore in the 
terms of the Paravidya of Shangkara a transitory appearance 
of the Brahman viewed through, the veil. As the reality of 
Mulaprakr/ti is " affirmed the theory is in this-sense dualistic 
•( Dvaitavadagbut again it is monistic (Advaitavada) for as 
Shangkara points out (Comm. Shvetashvatara U p i. 2 ) Devatma, 
shaktT, the cause of the world, is not separate from the Para- 
matnri as Sangkhya alleges its Pradhana to be. And thus it is 
that Shiva in the Kularwava Tantra (I. 110) says “ some desire 
dualism (Dvaitavfida) others monism (Advaitavada). ..Such 
however know not Mv truth which is beyond both monism 
and dualism (dvait&dvaitavivarjita)■". I hfc saying mav 

doubtless mean that to “ the knower (Jnam) the arguments of 

philosophical systems are of no account as is indeed the case. 
It has also a more literal meaning as above ex^amed. . he 
Shastra in fact makes high claims lor itself l he 1 antra u has 
been said takes into its arm* as if they were its two children 
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both dualism and monism affording by its practical method 
( S&dhana ) and the spiritual knowledge generated there- , 
by the means by which their antimonies are resolved and 
harmonized. Its purpose is to give liberation to the Jiv.i In a 
method according to which monistic truth is reached iniougn 
the dualistic world ; immersing its S&dhakas in the current of 
Divine Bliss by changing duality into unity ■ and then evolv mg 
from the latter a dualistic play thus proclaiming the wonci ro 
glorv of the Spouse of Paramashiva in the love embi ace <>! 
matter (Ia^/a) and Spirit (Chaitanya}. It therefore says that 
those who have realised this move and yet remain unsoiled in 
the mud of worldly actions which lead others upon the down¬ 
ward path. It claims therefore that its practical method 
(Sadhana) is more speedily fruitful than any other. Its practi¬ 
cal method is an application of the general principles above 
described. In fact one of its Acharas which has led to abuse is 
an attempt to put into full practice the theory of Advaitav&da. 
Shangkara has in his transcendental method dealt with the 
subject as part of the fnana Ka;a/a. d hough the exponent ol 
the Mayavada is esteemed to be a Mahapuru^a this method is 
not in favour with the d antrik Sadhaka who attributes much 
of the practical atheism which is to be found in this country as 
elsewhere to the transcendental doctrines of Mayavada. d here 
is some truth in this charge for as has been well said the vulgari¬ 
zation of Shangkara’s “ Higher Science which is by its nature 
an esoteric doctrine destined for a small minority must be 
reckoned a misfortune in so far as it has in the language of the 
Gita induced many people to take to another s Dharma instead of 
to their own which is the “ Lower Science of the great Yedan- 
tin followed in all Shastras of worship. Such a Shastra must 
necessarily affirm God as a real object of worship. Dionysius 
the Areopagite the chief of the line of all Christian mystics' 
said that we could only speak " apophatically ” of the Supreme 
as It existed in Itself that is other than as It displays 
Itself to us. *Of It nothing can be. affirmed but that It is not 
this and not that. Here he followed the “ neti neti’’of the 
Vedanta, tshvari is not less real than the things with^ which 
we are concerned every day. She is for the Indian Sadhaka 
the highest reality and what may or may not be the state of 
Videha Mukti has for him, no practical concern. Those only 
who have attained it will know whether Shangkara is right 
or not not that they will think about, this or any other 
subject • but in the sense that when the Brahman is known 
all is known. A friend from whom I quote, writes that he 
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occasion to learn to what ridiculous haughtiness 
the modern •• adepts " of Hhrt Hhanirkam’s school 


had once occasion 

some of the modern adopts oi Shn Shangk 
are apt to let themselves ho carried away when one of them 
spoke to him of the personal Ishvara as being a - pitiable crea¬ 
ture . I he tiuth is that such so called “ aclepW’ are no adepts 
at all being without the attainment and far from the spirit of 
Shangkara whose devotion and powers made him seem to he 
to.his followers an incarnation of Shiva Himself. Such , a re¬ 
mark betrays a radical misunderstanding of the Vedanta. How 
many of those, who to-day discuss his VcdAnta from a merely 
literary standpoint, have his or indeed any faith ? What some 
would do is to dismiss the faith and practice of Shangkara as 
idle supt i station and to adopt his philosophy. Hnt what ts the 
intiinsic value oi a philosophy which emanates from a mind 
which is so ignorant as to be superstitious? Shangkara how- 
evei has said that laith and SAdhana are the.,preliminaries for 
competency (AdhiktVra) for the J nAnaloWa. He alone is com¬ 
petent (AdhikAn) who possesses all good moral and intellectual 
qualities, faith (Shiaddha) capacity, for the highest contempla¬ 
tion (Samadhi) the SAngkhyan discrimination (Viveka), absence 
of all desire for anything in this world or the next, and an 
ardent longing for liberation. There are few indeed who can 
claim even imperfectly all such qualifications. But what of the 
rest ? There' is no Vaidik ITirmakawTa in operation in the 
present age but there are other Sh£istras of worship which 
is either Vaidik, TAntrik or Pausramk. These provide for 
those who are still, as are most, on the path of desire. The 
Tantra affirms that nothing of worth can he achieved without 
Sadhana. Mere speculation is without result. This principle 
is entirely sound whatever may be thought of the mode in which 
it is sought to be applied. 'Those to whom the questions here 
discussed are. not mere matters for intellectual business or 
recreation will recall that Shangkara has said that liberation is 
attained not merely by , the discussion of 'and pondering upon 
revealed truth , (VichAra) for which .few only are competent but 
by the grace of God (Tshvara Anugraha) through the worship 
of the Mother and Bather from whom all creation springs. Such 
worship produces knowledge. In tfce KuktchiVAma/d the Devi 
says ; “Oh all-knowing Oiie if I hou knowest Me* then of what 
use are the A minty as (revealed teachings) and \ ajanam (ritual) 
If Thou knowest Me not then again of what use ate the) ? 
But neither are in another sense without their .titles fm theieln 
the SAdhaka becomes qualified for some form of l rddhvAmnaya 
in which there are no rites (Karma). 
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AS EXPLAINED IN THE TANTRA. 


With ^ equaJly^rief account of its 

varieties of details in the various 1 a 

knowledge of 'tins little known Shflstra. is so^ 1 b ‘. no 
would be hazardous (even were it possible ' e nt 

means certain) to construct a scheme with *nns tp^represent 

their combined teachings. Noi is it ncccssc nvl j n lines of 

Dtirpose to do so. It is sufficient to deal with the mam lines o. 
!he doctrine without going into their very great accompa. 
detail. I here follow on the main theme the ' lcc0 |"V / 
the celebrated Sharadfi Tilaka a work written by Lah.,//ma" 
«hW the Guru of Abhinava Gupta the great Kashmirian 
T'mtrik about the commencement of the eleventh cental, am 
it ; Cominentart by the learned Tantrik PWit Rfighava Bha//a 
whichfes dated 1454 A. I). 


Whv creation takes place cannot in an ultimate sense be ex¬ 
plained.' It is the play (Lila), of the Mother. Could this be done 
the Brahman would be subject to the law of causality which go\ - 
erns the Universe but which its Cause necessarily transcends. 


The Tantra however in common with other Indian Shastras 
recognises ■AdrisAla Sriskt i or the doctrine that the impulse to 
creation*, is proximately .caused by the Adr^V/Za or Karma oi 
jivas. But Karma is eternal and itself requires explanation. 
"Karma comes from Sangskara and Sangskara from Karma. 
The process of creation, maintenance and dissolution, according 
to this view, unceasingly recurs as an eternal rhythm of cosmic 
life and death which is the Mothers play (Lila). And so it is 
beautifully said of Her in the Lallta Sahasranama that “the 
series of universes appear and disappear with the opening and 
shutting of Her Eyes.” The existence of Karma implies the 
will to^cosmic life'. We produce it as the result of such will. 
And when produced it becomes itself the cause of it. 


In the aggregate of Karma which will at one period or 
another ripen "there is at any particular time some which are ripe 
aiid others which are not so. For the fruition of the former 
onlv .creation takes place. When this seed ripens and the time 
therefore approaches for the creation of another universe the 
Brahman manifests in Its Vishvarupa aspect so that the jiva 
may enjoy or suffer therein the fruits of his Karma and (unless 
liberation be attained) accumulate fresh Karma which will involve 
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the creation of future worlds. When the unr 
which are absorbed in MAyA, become in course o 


)ened actions 
time ripe the 

Vr/tti ot MAyA or Shakti in the form of desire for creation arises 
in Paramashiva for the bestowal of the fruit of thisjsarma. 
This state of MAyA is variously called by Shruti, tk.v//a;/a, 
Kama, Vichikirjv&A. 

It is when the Brahman "saw” "desired" or “thought” “May 
1 be many" that there takes place what is known in Tantra as 
Sad/7shapari//Ama in which the Supreme Vindu appears. I his 
in its triple aspect is known as KAmakalA a* manifestation of 
Shakti whence in the manner hereafter described the Universe 
emanates. 'Phis KAmakalA is the Mula or root of all Mantra. 
Though creation takes place in order that Karma may be 
suffered and enjoyed, yet in the aggregate of Karma which will 
at one time or another ripen there is at any particular period 
some which are ripe and others which are not so., • h or the 
fruition of the former only creation takes place. As creation 
will serve no purpose in the case of Karma which is not ripe 
•there is after the exhaustion by fruition o! the ripe Karma a 
dissolution (Pralaya). Then the Universe is again merged in 
Maya, which thus abides until the ripening ol the remaining 
actions. Karma like everything else re-enters the Brahman and 
remains there in a hidden potential state as it were a seed. M hen 
the seed ripens creation again takes place. 

With lOAawa or the manifestation of creative vvill aeaiion 
is really instantaneous. When the "Word went forth Let 
there be li^ht'' there was light for the ideation of Ishvara s 

creative. Our mm 1 foy^ Th^Shngkhya starts with the 
ol creation as a g>;« 11 ( • | ;5 / (0 bha) upon which the Vikrms 

osc,Hatton of the explains its real I'arMtn;, 

immediately appca . ,.,J. u Vitions so the Tantra describes a 
in terms of successive e • ■ J fahvara their Raise. This 

Sadr/shaparmAnia in ■ >. ^ hut a resolution of like 

development is not a red ‘‘' Change in the nature of the 
to like, that IS there 18 ~ "f SU ch ftm/Am# lifting 

entity dealt with, t K j )CCts tu us of the same unchanging 

but names for the multiple aspects 

Unity, . < „ «' 

r 1 1 >*iig'inA a development dply is' described 
i-'or the sake of U[)<i < < really a species of Vivartta. 

ihvara but As it ^PP^ 1 !^, | )Llt ;mo ther name or aspect ol 
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that vyh,Oil is the immutable subject of such ideal process, 
bhakti is one. It appears as various by its manifestation in 
various functions. I here can of necessity be no real Panama 
in m t ic lust place SachcliidiYnanda or pure Spirit is as such 
immutable. Before and after creation in every state It remains 
Y? at . U •J vas * 1 here is therefore no real Pari/zAma in or of the 

AkA/iarabrahman as such. Nor again though Prak/Yti is the 
source of change is it changing here. For MAyA considered as 
the body of Ishvara is undifferentiated that is as such it is 
assumed not to change. And this must be so for directly there 
is a real development (pari/zAma) the Jiva body of Avidya 
appears. Even the three gu/zas do not change each remaining 
v hat it is. 1 hey are the same in all forms but appear to the 
Ji\a to exist in different combinations. I he appearance of the 
gu/zas in different proportions is due to Avidya or Karma which 
is this apparent Gu/zalo'/zobha. The three worlds are Asat. It 
is Sangskara which gives to the Saniya I Vak/vti the appearance 
of an existence as YaA/zamya. Ishvara is free of all AvidyA. 
W hat the I antra describes as Sad/Vshapari/zama is but an 
analysis of the different aspects of what is shortly called in other 
Shastras Ik^a/za. I his Sad/'zshapan/zAma is concerned with 
the evolution of what is named Para Sound (ParashabdasrA/z/i). 
This is' Cosmic Sound ; the causal vibration in the substance of 
Mulaprak; z'ti which gives birth to the Tattvas which are its 
Yikmis ; such Cosmic Sound being that which is distinguished, 
in thought from the Tattvas so produced. 

The Sharada says that from the Sakala Parameshvara who 
is SachchidAnanda issued Shakti. This Shakti is not in a sense 
co-extensive with the Parameshvara but is only that power of 
Him which is necessary for creation. Cod and His power are 
more than the creation which He manifests. Shakti is said to 
issue from that which is already Sakala or associated with Shakti 
because as RAghava Pha//a says She who is eternal (AnAclirupa) 
existed in a subtle state as it were Chaitanya during the great 
dissolution (pralaya). YA AnAdirupA ChaitanyAdhyAsena MahA- 
pralaye SfiW/mA SthitA. This important passage contains the 
whole teaching on this particular point. AdhyAsa is the attribu¬ 
tion of the nature of one thing to another according to which 
something is considered to be what it is hot. In other words 
during Pralaya there is some principle in the Brahman which is 
not Chit but which owing to the absence of operation is identi¬ 
fied with it. Chit and MAyA appear as the. former the latter 
being suppressed. 
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\\ ith however the disturbance of the Gu/zas Prak? zti became 
inclined (l chchhun&) to creation and in this sense is imagined 
*° L->ue. Shakti in other words passes from a potential state to 
one oi actuality. The Parameshvara is. he adds, described as 
Sachchidananda in order to affirm that even when the Brahman 
;s associated with Avidya its own true nature (Svarupa) is not 
akhctt-d. According to the Sharada. from this Shakti issues 
Aadn and from the latter Yindu (known as the Paravindu). The 
Sharada thus enumerates seven aspects of Shakti. This it does 
according to Raghava Bha//a so as to make up the seven compo¬ 
nent parts of the Ongkara. In some Shakta Tantras this first 
Xada is omitted and there are thus only six aspects. The 
Shaiva I antras mention five. Those which recognise Kala as 
a I attva identify Xada with it. In some Tantras Kala is 
associated with Tamoguz/a and is the Mahak&la who is both the 
child and spouse of Adyashakti ; for creation comes from the 
Tamasic aspect of Shakti. In the Shiiradatilaka Xada and 
Yindu are the same as Shakti being the names of two of Her 
states which are considered to represent Her as being more 
prone to creation (l chchhunavasthii). There are two states of 
Shaktivindu which It creates (upayogyt\vasth&). As there is no 
mass or ghana in XL'//kala Shiva that Brahman represents the 
aghanavastha. The Prapanchasara Tantra says that She who 
is in the first place Tattva (mere “thatness ”) quickens under the 
influence of Chit which She reflects ;»then She longs to create 
(vichikirxAu) and becomes massive (ghanibhuta) and appears as 
Yindu (Paravindu). Ghanibhuta means that which was not dense 
or ghana but which has become so (GhanAvastha). It involves 
the notion of solidifying, coagulating, becoming massive. Thus 
milk is said to become ghanibhuta when it condenses into cream 
or curd. This is the first gross condition (SthulAvasthA ;) the 
Brahman associated with Maya in the form of Karma assumes 
that aspect in which It is regarded as the primal cause of the 
subtle and gross bodies. There then lies in it in a potential 
undifferentiated mass (ghana) the universe and beings about to 
be created. The Paravindu is thus a compact aspect of Shakti 
wherein action or KriVa Shakti predominates. It is compared 
to a orain of gram (chaz/aka) which under its outer sheath 
uuaval contains two seeds (Shivashakti) in close and undivided 
union The Yindu is svmbolised by a circle. The Shunya or 
emptv space within is" the Brahmapada. The supreme Light 
is formless but Yindu implies both the void and guz/a lor when 
Shiva becomes Yindurftpa He ; is with gu//a. Raghava says 
•She alone can create. When the desire tor appearance as all 
Her Tattvas seizes Her She assumes the state of Vmdu 
whose characteristic is action” (knyashakti). 1 h.s \ mdu or 
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Avyakta as it is the sprouting root, of the universe is called the 
supreme Vindu (Paravindu) or causal or Kftrawa Vindu to 
distinguish it from thsft aspect of Itself vHvidi is pilled Vindu' 
(Karyya) which appears as a .state of Shakti alter cl it u..i ■ o 
tiation of the'Paravindu in SacTrzshaparizzama. The Pafaviovk 
is the Ishvaia of the Vedftnta with MCyt^as Kls Upfidr.h 
is the Saguzza Brahman that is the combined Ciiit Sinil.r ar 
Mftyft Shakti or Ishvara with undifferentiated Prakrzti asj; s 
Avyaktasharira. Some call Him MahAviV/vu anti others the 
Brahmapurtu/za. Here is Paranishiva. “Some .call the Plangsa, 
Devi. They are those who are filled with a passion for I lei 
lotus feet.” As Kft.lichafa.wa the Commentator of the Ska.t- 
chakranirupa/za says it matters not what It is called. It is adored 
by all. It is this Vindu or state of supreme Shakti which is 
worshipped in secret by all Devas. In XijVzkala Shiva Prakzzti 
exists in a hidden potential state. The Vindu or Parashakti- 
maya (Shivashaktimaya) is the first manifestation ol creative 
activity which is both the expression and result of the universal 

Karma or store of unfulfilled desire for cosmic life, 

v 't ■ ,: ". 

It is then said that the Paravindu “divides or “differen¬ 
tiates.” In the Satyaloka is the formless and lustrous One. She 
exists like a grain of gram surrounding Hersell with Maya. 
When casting off (utsrzjya) the covering (bandhana) of Maya 
She intent on creation (unmukhi) becomes twofold (dvidhft bhittva) 
or according to account here given threefold and then on this 
differentiation in Shiva and Shakti (Shiva-Shakti-vibhagena) 
arises creative ideation (srwMkalpana). As so unfolding the 
Vindu is known as the Sound Brahman ( Shabdabrahman ). 
“On the differentiation of the Paravindu there arose unnmnifest- 
ed Sound.” (Bhidyamftnftt parftd vindoravyaktfttmft ravo ’bhavat). 
Shabda here of course does not mean physical sound which is 
the guzza of the Kftryyftkar^a or atomic Akftsha. The latter is 
integrated and limited and evolved at a later stage in Vikzv'ti 
Parizzftnia from Tftmasika Ahangkftra. Shabdabrahman is the 
undifferentiated Chidftkftsha or spiritual ether of philosophy in 
’association with'its Kalft or Prakrz'ti or-, the Sakata Shiva of 
religion. It is Chit Shakti vehicled by undifferentiated Prakrz'ti 
from which is evolved Nftdamfttra (“Sound only” or the “Prin¬ 
ciple of Sound”) which is unmanifest (Avyakta) from which 
again is displayed (Vyaktaj the changing universe of names and 
forms. It is the Praz/avarftpa Brahman or Om which is the 
cosmic causal principle and the manifested Shabdftrtha. Avyakta 
Nftcla or unnianifested Sound is the undifferentiated causal 
principle of Manifested Sound without any sign or characteristic 
manifestation such as letters and the like which mailt* its dis- 
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played product. Shabdabrahinan is the all-pervading' impart ite 
unmanifested Nadavindu subtance, the primary creative impulse 
in Parashiva which is the cause of the manifested Shabdnrtha.^ 

lhis Vindu is called Para because It is the first and supreme 

Vindu. Although It is Shakti like the Shakti and NAda which 

precede It, It is considered as Shakti on the point of creating 

the world and as such It is from this Paravindu and not tic 
states above It in the imaginary possession of Shakti tint 
Avyakta Sound is said to come. 

RAghava Bha//a ends the discussion of this matter by shortly 
saying'that the Shabdabrahinan is the Ctfaitanya in a, ere a 
tures which as existing' in breathing creatures ( \<\ui) is J no 
as the Shakti Ku/z/falini of the Mitladhara. I ic accuracy 
this definition is contested by the Compiler of the P^tox/zu . 
but if by Chaitanya we understand the Manifested Chit that is 
the latter displayed as .and with Mfilaprakrzti in Cosmic vi >ra 
tion (Spandana) then the apparently differing views are reco 

died. ? & 

The Paravindu on Jguch differentiation manifests under• the 
threefold aspects of Vindu, Nada, Vija. This is the u > 
developed and kinetic aspect of Parashabda. The V.ndu which 
thus becomes threefold is the Principle in which the germ of 
action sprouts .to manifestation producing a state of compact 
intensive Shakti. The threefold aspect of Vindu as Vindu 
(KAryya), Nada and Vija are Sh.vamaya Shivashaktimaya, 
Shaktimaya ; Para, Suk^ma, Stluila ; Ichchha, Jnana, Kriya . 
Tamas. Sattva, Rajas ; Moon, Fire and Sun ; and the Shaktis 
which are the cosmic bodies known as Ishvara, Hirawyagarbha. 
and Vira/. All three Vindu, Vija, Nada are the different phases 
of Shakti in creation being different aspects of Paravindu the 
(ihiinavasthfl of Shakti. The order of the three Shakos of 
will, action and knowledge differ in Ishvara and Jiva. Ishvara 
is all knowin-’- and therefore the order in Him is Ichchha, Jnana, 
KrivA In Jiva it is Jnana, Ichchha, IvriyA. Ichchha is said 
i,, be the capacity which conceives die idea of work or action x 
which brings the work before the mind and wills to do it. In 
this VindtP l'amas is said to be predominant for there is as yet 
no stir to action, Nada is )nana Shakti that is the subjective 
direction of will by knowledge to the desired-end. With it is 
associated Sattvd. ' Vija is KriyA Shakti or the Shakti which 
arises from that effort or the action done. With it Rajogu//a 
or the principle of activity is associated. KnyA arises from the . 
combination of Jchcliha and JnAna. It is thus said "Drawn 
bv Ichdihashakti, illumined by. Jnanashakli,. Shakti the Lord 
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there is the Supreme Light called Om. In the Sakala 
Parame&hvara or Shabdabrahman in bodies (that is Ku// :'al - 
Shakti.} Vindu in which Tanias abounds is. Raghava says, 
called NirodhikA ; NAda in which Sattva abounds is called 
■{rdhendhu and Vija the combination of the two t Ichchha an 
In Ana) in which Rajas as Ki yh works is called Vindu. _ The 
three preceding states in IvuWalint are Shakti. Dhvani. an 
X-'nl.i. KuWalini is Chit Shakti int< Sattva enters a 

state known as the ParamAkAshAvasthA. When She in to who- 
S:,rrv;i has entered is next pierced by Rajas She is ca lc 



pierced by Tanias She is called NAda. This is the Avyakta- 
vasthA, the Avvakta NAda which is the Paravindu. The three 
Vindus which "are aspects of Paravindu constitute the myste¬ 
rious KAmakalA triangle which with the HArddhakalA forms the 
roseate body of the lovely limbed great Devi TripurAsundari 
who is ShivakAniA and manifests the universe. She is the 
trinity of Divine energy of whom the ShritattvArwava says 
"those <dorious men who worship in that body in SAmarasya are 
freed from the waves of poison in die untraversable sea of the 
Wandering (SangsAra"). The main principle which underlies 
the elaborate details here shortly summarised is this. The state 
in which Chit and Prak/vti exists its one undivided whole that 
is in which Prak/vti lies latent (N L 7 /kala Shiya) is succeeded by 
one of differentiation that is manifestation of Max'll (Sakala 
Shiva). In such manifestation it displays several aspects, l'he 
totality of such aspects is the Maya body of Ishvara in \x kch 
are included the causal subde and gross bodies of the TVa. 
These are according to the ShAradA sex en aspects of the nrst 
or ParA state of Sound in Shabdas/vW/i which are the seven 
divisions of the Mantra Om viz:— A, L\ M, NAda, Vindu. 
Shakti, Shanta. They constitute Parashabdas -k ;. i in die 
Ishvara creation. They are Ishvara or Om and sex en as;>ects 
of the cosmic causal body; the collectivity (SainuxW t of the 
individual (Vyes/t/i) causal, subtle and gross bodies of the |iva. 


Before passing to the manifested W ord and Its meaning 
LShnhdArthn! if is nwns^irv tn nnrp \\h.»r .'nlLv.1 A 


















Paruvindu is the causal hodv of M-u.kd., n • i i i 

i i c\.\ i • i • • « Ul Luanda I It* is also the causa 

bodv ot Art ha which is inxcoaraielv ■,, i • i i , 

't • i ci i i\ .i \ isuau i\ associate! with Las the 
combined ShabdArtha. As such He L pm1|,„i ei, u . • 

,> ,r. . 11 u ,s uuicd Miami)hu who is 

ot the natme ot both V indu and KmIA m.w| ,u. 

i^i n i'' ii* * , 'diii <inci iI k‘ uss()cieit(i 

I , ^ W f tehi y a " th . . ..d 

2 " d ! lsk ' • l1 " 1 Rudra, VU*#u and Brshmft. 

I hose » Nh.vas are various aspects of Chit as presiding over 
phe has ) the aul.ject.vo I attvas and (the rest the clmne,Hal 
world whose centres are the hve lower Chakras. These 1 levatfts 
when considered as belonging 1 to the Aviknti I’ari/dlma are the 
Devata aspect ot apparently different states of pausal sound 
by the process ol resolution of like to like giving them the 
semblance ol all ptevasive creative energies, 1 hey are Sound 
powers in the aggregate (SanmA/i). As appearing in. that is 
presiding over, bodies they are the ruling Lords of the individual 
(Yyesi/i) evolutes from the primal cause of Shabda. 

The completion of the causal Avik/vti Pafi//Ama with its 
ensuing Cosmic vibration in the Guoas is followed by a real 
Parift&ma of the Vikrftis from the substance of Mulaprakmi. 
There then appears the manifested ShabdArtha or the indivi¬ 
dual bodies subtle or gross of the Jiva in which are the remain¬ 
ing 1 three Bhavas of Sound or Shaktis called Pushyanti 
Madhyama, Vaikhari. Shabda literally means sound, idea, 
word ; and Artha its meaning ; that i*s the objective form which 
corresponds to the subjective conception tonned and language 
spoken of it. The conception is and is due to Sangskara. 
Artha is the externalised thought. 1 here is a psycho-physical 
parallelism in the Jiva, In Tshvara thought is ttuly cieathe. 
The two are inseparable neither existing without the other. 
ShabdArtha has thus a composite meaning like the Creek word 
Logos which means both thought and word combmed by the 
manifested ShabdArtha is meant what the V ednntms call Naina- 

rupa the unreal world “ hcre .liseus.se,I there is 

that accord,ng to ^ JfoLs areal material cause 

SrakMi manifesting as the principle^ 

of evolution. 

i , iv,, m the UnmaiYifested root Being 
The Sharadn says that h , v i lv durApa) or the Para- 

n Vindu form (Mftlabhutu LLuorak-'Vti in creative operation 

^astu (Brahman) that is 10,11 1 T.ittvas. I bis I attvas'7.o,'/i 

there is evolved the Bnu.U ' P l1 . i- onl standpoint ol • 
as it is called is regnidct as change just as the u ca 

the notion of vikWti involving that 

of Chit implies changelessncss. 
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Transcendentally creation of all thing takes place simultane¬ 
ously and transcendentally such things have only a Muyik 
reality. But from the standpoint of Jiva there is a real develop¬ 
ment (Pariwi\ma) from the substance of Miilabhuta avyakta 
vindurflpa (as the S bar ad A, calls Mulaprakrz’ti) of the Tattvas, 
Buddhi, Ahangkara, Manas, the Indriyas, Tanm&tras and 
MahA.bhfi.tas in the order stated. The Tantra therefore adopts 
the SAngkhyan and not the VedAntic order of emanation which 
starts with the Apanchlkr/ta Tanmatra, the Tamasik parts of 
which on the one hand develop by Panchikarawa into the 
Mahabhuta and on the other the Rajasik and Sattvik parts of 
which are collectively and separately the source of the remain¬ 
ing Tattvas. In the Tantra the Bhu.tas derive directly and not 
by Panchikarawa from the Tanmatras. Panchikarawa exists in 
respect of the compounds derived from the Bhfitas. There is 
a further point of detail in the Tantrik exposition to be noted. 
The Tantra, as the Purawas and Shaiva Shastras do, speaks of 
a threefold aspect of Ahangkara according to the predomin¬ 
ance therein of the respective Guwas. From the Vaikarika 
Ahangkara issue the eleven Deyat&s who preside over Manas 
and the ten Indriyas; from the Taijasa Ahangkara is 
produced the Indriyas and Manas ; and from the Bhutadika 
Ahangkara the Tannmtras. None of these differences in detail 
or order of emation of the Tattvas have substantial importance. 
In one case start is madeTropi the knowing principle (Buddhi), 
on the other from the subtle object of knowledge the 
Tanmatra. 

The abovementionecl creation is known as ishvara 'SmM 
The .Vishvasara Tantra says that from the Earth come the- 
herbs (Oiv&adhi) from the latter food, and from food seed 
(Retas). From the latter living beings are produced by the aid 
of sun and moon. Here what is called Jiva S risht\ is indicated 
a matter into which I have no time to enter here. 

The sum up, upon this ripening of Karma and the ur<>e 
therefrom to cosmic life. NB^kala Shiva becomes Sakala. 
Shakti manifests and the causal body of Ishvara is thought of 
as assuming seven causal aspects in Sadr/shapariwama which 
are aspects of Shakti about to create. The Paravindu or state 
of Shakti thus developed is the causal body of both the maui- 
fesfyd Shabda and Artha. The Paravindu is the source of all 
lines of development whether of Shabda or as Shambhu of 
Artha or as the Mhlabhuta of the Manifested ShabdArtha. 
On the completed ideal development of this causal body mani- 
lestfng as the triple Shaktis of will, knowledge and action, the 
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Shabd&rtha in the sense of the manifested world with its subtle 
and gross bodies appears in the order described. 

From the above description it will have been seen th«n tlu 
oreatiOn doctrine here described is compounded of vmious * 
ments some of which it shares with other ShAstras and ° 

which are its own, the whole being set forth accoo mg F 

method and terminology which is peculiar to itself. u |s 1 uM 
Acb'is/ttn Sris/i/i up to the appearance ol Shakti as r ! I<u in 
The theory which is a form of Advaitavada has then charact 
istics which are both SAngkhyan and \ edantic. 1 , 

latter it posits a Nirgwa Atnm and Mftyft 

“Untf or 

r T ova This development extends up to the appct 

r;J bhaStha In such development it posits a real 

manifested bhabdaithe. , • • Thereafter it states a 

principle of Be«,n^g*or Mulaprtdom; Iherea^^ ^ ^ 
real Parmama of the 1 attvas n general g latter svStem 
Stngkhya. Other — 

have been already note . A t world is held to be formed 
the Nyftya V-h^ka ”^ A Aepts therefore Adr#* 

by a.combination, of the elemen {/ivartta S risht\ up to 

Srisktx up to the appear- causa j body known as the KamakalA 

complete formation < f . Vikrftis of the subtle and 

thereafter Panama ^j”«« tQ the MahA . 

Bhtuas 

“in varied combination go to make up the gross world. 

There are (and the ^^iTand 

j‘) in^tfShAstras notwithstandingindividual 

between the di«ere ^ due to natural variety of.1ntqH|ctual 

peculiarities of p . ^ ^ the puI - p ose in view. Shiva 

.It'at 

a- Jc Nvava, Vaishe.s7/ika teach Yaugika 
()f these six p a t a njali teach Yaugika SraA/i and 

%risht\ ; SAngkhy* 4 teac bes Yaugika Sr/s///i, karw/Ama- 

FariwAma SnsMx ; , „ ‘ ir i ca l method and Vivartta according 

%risht\ according to ■ I y\|| aj r r ce in the doctrine’'that 

to the transcendental method. 
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the first impulse to creation comes from Adm///a. I he J antra 
includes all these various forms of Sr is/it \ adding thereto an 
Adr&ftfa Sn'sM of the nature above described. Jn this sense 

it is their synthesis. 
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